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First of all, begin by adjusting your motivation, and thinking that you are here on this occasion to receive the most profound 

Mahayana Teachings. With the ultimate aim of reaching the state of enlightenment, in order to be able to benefit all mother 

sentient beings, with this thought, please adjust your motivation according to the instructions of all the great lamas of this 

tradition, adjust your motivation for listening.

We were discussing “context” last time, and another word for context is “occasion,” and we talked about the emptiness of the

mind with stains; the emptiness of the mind that has abandoned a certain measure of stains; the emptiness of the mind that 

has complete abandonment of stains. We say that these describe the emptiness of the mind in the context of ordinary sentient 

beings; in the context of trainee aryas; and in the context of complete buddhas. When we come to the second one where we 

have some measure of abandonment, from this point onwards we can start talking about “truth of cessation,” “some measure 

of truth of cessation,” because there are many levels of cessation, to have any measure of cessation you must have first 

abandoned some afflictions, you must have abandoned something, and then if we look in the third context or the third 

occasion we are talking about the buddha who has completely abandoned all afflictions and all its imprints. When you have 

that complete total abandonment you have the final cessation, it's not partial, its final, the complete, the total cessation, and 

that thing, also, is known as the dharmakaya, the dharma body of the buddha, this is what it is. This final complete cessation 

has the same meaning also with non-abiding nirvana.

We talk about “partial purity” where we say some measure of afflictions has been abandoned and we say that from that point 

onwards you obtain some level of cessation, and then we come all the way from partial purity to complete purity where all 

afflictions, seeds and imprints have been completely abandoned, and again we say all the way there, from the point that you 

start having abandonment, all the way to the final total abandonment you have truth of cessation. For something to be the 

truth of cessation it must contain both types of purity. When we examine ‘is this truth of cessation or not?’ we really need to 

see ‘does it contain both types of purity or not?’ There is no question that it will contain the first type of purity that is the 

natural purity, but then truth of cessation begins when you start having purity or abandonment of some of the adventitious 

stains, some, a certain measure, a bigger measure, or a total abandonment of adventitious stains. If you only have the first 

type of purity, the natural purity, you don't have cessation, because natural purity is something that everybody has, you don't 

need to apply any antidote, you don't need to make any effort to have that thing, it is there, it has been there from the 

beginning, the nature of the mind clear and knowing, but this is only one type of purity. One type of purity does not 

constitute truth of cessation, you must have both… [Geshe La in Tibetan] you must have the combination of both types.

We say that we have two types of purity, and the first one is the purity that comes from having removed the naturally existing

stains, or actually being free, you have not removed it, you are free from the naturally existing stains. That type of purity 

which is the natural purity is actually mentioned in the Lamrim as well. In the Lamrim it is mentioned with the term “natural 

nirvana.” The Lamrim uses the term “nirvana” to describe that state although this is not the real nirvana, it's not the fully 

qualified nirvana, however this state of natural nirvana or natural purity describes the tathagata essence, so it describes the 

basis that makes it possible for you to start abandoning adventitious stains. Then you go from the natural purity into some 

degree of purity of adventitious stains, when you have this certain degree of purity from advantageous stains then you start 

talking about truth of cessation, then you can talk about the nirvana of cessation and that is a more appropriate way to 

understand “nirvana.” The first one, the natural nirvana, is just a term but it's not a real nirvana. We go from the point we 

start having cessation where we have abandoned some measure of adventitious stains, from that point onwards we develop 

that even further until we reach the state of complete purity from adventitious stains which is complete abandonment, it is 

complete cessation, and it is the actual final nirvana.
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The reason that we say that the natural purity must be there as the basis in order to have any measure of cessation can be 

explained as follows. We know that the nature of the mind that describes that natural purity is that it is not actually affected 

by stains. The stains do not exist as part of the nature of the mind, they have not penetrated the nature of the mind, the nature 

of the mind is pure, it was pure from the beginning, from the moment that the mind was established and came into existence. 

It came into existence with that natural purity. If, actually any of these afflictions were naturally established or inherently 

established you could not remove them, you cannot purify them, you could not do anything about them, and similarly if the 

mind was naturally or inherently established as an afflicted and polluted mind again there would be absolutely nothing you 

could do—no antidote, nothing could purify it, nothing could change it. The fact that the mind from the beginning is 

established with this natural purity implies that any types of stains, any type of pollution that are there are just incidental, 

they are just adventitious, so they just happen to be there and by applying certain antidotes in engaging whatever method you

can remove all that, you can wipe all this out and you can clean it, you can remove it. This is how we explain that on the 

basis of naturally existing nirvana we have the non-abiding nirvana of cessation.

We are talking about the truth of cessation, and we say any level of cessation that you have must be a combination of the two

types of purity. It must have the natural purity plus at least some measure of adventitious purity, only then it qualifies to be 

called “cessation.” Last week we were talking about this position of the Consequence School that says merely cutting off the 

continuum of afflictions due to applying an antidote, this, for the Consequence School is not actually cessation, it's not the 

truth of cessation, why? Because that ceasing, that stopping through the force of the antidote is conventional truth. Because it

is conventional truth it is not ultimate truth so it cannot be cessation. The other thing is that this destruction is compounded 

phenomena, so, again, it cannot be posited as emptiness, it is not posited as cessation. Here we want to make a differentiation

of two expressions. One expression is “cutting off afflictions due to antidote” or “through the power of the antidote,” and we 

have explained that that thing is not cessation for the Consequence School. The other expression that we have is “cutting off 

afflictions in the dharmadatu,” or “in the sphere of dharma.” “The sphere of dharma” or “dharmadatu” refers to emptiness. 

The second term is saying that you're cutting of afflictions in emptiness. What that implies is that emptiness, or the natural 

purity is the basis, and on that basis, or in relation to that basis you can have afflictions that you then cut them off, you 

eliminate them with the antidote, and when you take away everything you have cut off what you are left with is just that 

basis of natural purity without any of the adventitious stains that you have removed.

The example for that is the example of sky, and that you can have clouds or not clouds. You have sky, or space, the sky or the

space remains the same, it's not going to be affected, but there are occasions where you have clouds appearing in that space. 

The cloud here is a metaphor for the stains of afflictions, and when you have clouds you are clouded, or you are affected by 

those clouds and so forth, and then you remove those clouds and what you are left with is that vacuity of space, just space. 

Now in a sense space has not changed, space was there, whatever space was there before is there present now. That vacuity, 

that space, that quality of space which is a metaphor for emptiness, what was there before it is there now, but now you're 

talking about the sky that has no clouds, while before it had clouds.

We were talking here about negation, cessation, cessation is a negation isn't it, and we're talking about emptiness. We want to

see if the object of negation is something that exists or not. When we're dealing with emptiness, as we say emptiness is a 

negation, so how do we end up with the position of emptiness? We end up in the position of emptiness because we negate 

true existence. The thing that we negate—the object of negation in that case is something which is impossible, it's something 

that does not exist, true existence does not exist. The question that arises is this. If, in the case of emptiness that is ultimate 

truth the object of negation is a non-existent is this also the case for the truth of cessation? Because we say the truth of 

cessation is ultimate truth. If it is ultimate truth, and if it is the truth of cessation it has an object that it is negating, since 

you're ceasing something. So, is the object of negation of the truth of cessation an impossible? Is it something that exists or 

does not exist? The answer to that is, actually, it is something that exists. In terms of the object of negation of ultimate truth 

we can clearly see that there are two cases. In some cases it does not exist, such as in the case when we are negating true 

existence, in other cases it is something that exists, such as in the case of the truth of cessation where what we are negating is
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afflictions and their imprints. We have a similar presentation in Lamrim Chenmo where it is talking about the negation and 

objects of negation… [Geshe La in Tibetan] and it's saying we have two objects of negation, one is the object of negation of 

logic and this is something that does not exist because that is true existence, and the other one is the object of negation of the 

path. The object of negation of the path is something that exists, so it includes things such as different types of afflictions, 

self-grasping, and so forth. Those things exist and we need to negate them or we need to eliminate them. Similarly, here, 

with the object of negation of cessation, it is something that exists, it is afflictions and their seeds.

What we find in the commentary is this. When we talk about the truth of cessation, for the truth of cessation there are two 

things that must exist. One is the object that you are negating, and the other one is the state that you achieve after you have 

negated that—the going beyond what you have eliminated. Both of those things must be existent for the truth of cessation. 

The commentary makes the point, saying it is not the same with emptiness that is the mere negation of something. In the case

of emptiness it does not exist and it's referring to the object of negation. 

It says here, now, if we're talking about the emptiness of the mind that has some separation from stains, if we're talking about

that type of cessation, both objects of negation must be there. What does it mean by “both objects of negation must be 

there?” We said that we must have the natural purity, and then in addition to the natural purity we must have adventitious 

purity.

Last week we made a reference to that particular quotation of dBu ma dGongs pa Rab gSal by Je Rinpoche where it says 

“the more you purify the mind, the more you purify the emptiness of the mind” as well. We made a reference to that and if 

we want to look at the whole paragraph, not just that quote, not just that line, the way that he says it is that “the truth of 

cessation that refers to the emptiness of the mind that has abandoned a certain measure of afflictions cannot be partial.” 

When he says “it cannot be partial” he means it cannot be incomplete, and when he says he cannot be incomplete he implies 

that both type of purities must be present. The natural purity as well as some measure of adventitious purity. This is how he 

begins the paragraph, and then he qualifies this by saying “the more you purify the mind…” and he explained this, initially 

you begin with a mind that has stains, and then you begin a process of purification, so you remove a certain amount of stains,

so he says “…the more you purify the stains, the more you also purify the emptiness of that mind.”

We talked about how the Consequence School is actually defining the truth of cessation and the way that they define the 

truth of cessation is basically by negating the position of the other lower schools. The other lower schools say that the truth 

of cessation is just the mere elimination of afflictions through the use of the antidote, and the Consequence School says no, 

that could not be the case because that thing is conventional truth. Actually, for the lower schools, all four truths—(1) the 

truth of origin, (2) the truth of suffering, (3) the truth of cessation, and (4) the truth of the path, all four of them are 

conventional truths. For the Consequence School, because they define the truth of cessation in a different way, and they 

negate the position of the lower schools, they end up with the presentation that says three out of the four noble truths are 

conventional. (1) The origin, (2) the suffering, and (4) the path are conventional, but (3) the truth of cessation is ultimate. 

Master Nagarjuna, establishes or clarifies that point in his work The Sixty Verses on Reasoning.

We say the important thing about the truth of cessation is that the truth of cessation must include a combination of both types

of purity—the natural purity and at least some adventitious purity, and once we understand it like this, it is very important to 

also understand the distinction between these two types of purity, because we say it must be a combination of two different 

things, and then we have we have an understanding of the truth of cessation from the state where we have purity and 

impurity. These issues are clarified in The Praise to Dharmadatu (The Praise to the Sphere of Reality), another text by 

Master Nagarjuna. You have been given a handout today because the first four verses of that praise are relevant to what we 

are discussing.
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In this text composed by Master Nagarjuna, actually, right from the beginning there is one line that we have not included and

this is the translators prostration, but right, straight away from verse one, it begins by defining the subject matter of this. As 

we say it is praise to dharmadatu, so verse number one begins by saying 

“I bow, prostrating to the dharmadatu,”

So line 1 verse 1, it's very clear, 

“That certainly resides in all sentient beings.

When they are completely unaware of it

They cycle in the three realms of existence.”

It says “when they are completely unaware of it.” When it says “when they are completely unaware of it,” it means they 

don't know it. We're talking about dharmadatu—the sphere of dharma. It's another term for emptiness. They all have it but 

they're not aware of it, and being completely unaware of it has different shades, different meanings. It means first of all, you 

don't know about it, that's one level, and other level is that you are engage it wrongly, you misunderstand it, or you have this 

exaggeration of inherent existence, you're thinking about existence and then you make up this idea of inherent existence. 

That is wrong engagement, so when you have that wrong engagement you misunderstand it, or you're completely ignorant 

about it, that will cause you to cycle in the three realms of existence. The three realms are the desire, the form, and the 

formless realm. So in other words it will cause you to cycle within samsara. So we come back to the main point that 

ignorance of self-grasping is the cause that makes you cycle within samsara.

It's talking about this “dharmadatu,” and this dharmadatu is the essence of the tathagata, it is the natural purity, and it says 

that natural purity actually exists in all sentient beings. If you are aware of it, if you understand it correctly you will stop 

cycling within samsara, but if you don't understand it and if you are completely unaware of it you will cycle within samsara. 

In that sense he is designating that ignorance of the essence of the tathagata as being the cause for samsara. Remember we 

had this discussion, that we label something as the substantial cause of samsara, so this is exactly what he is referring to. He 

says this natural purity, the essence of the tathagata exists in every sentient being, but sentient beings are not aware of it, but 

their ignorance of it becomes the cause for cycling in samsara. So he says, it certainly resides in all sentient beings, since 

beginningless time all sentient beings have that natural purity and I bow and prostrate to that natural purity.

The first verse is definitely talking about natural purity, so it is referring to that natural purity, that exists since beginningless 

time, the sphere of dharma or the dharmadatu, the essence of the tathagata, that's the first verse. The second verse is talking 

about adventitious purity.

The second verse, 

“From purifying just whatever

Are the causes of samsara, 

That purity itself is nirvana. 

The dharmakaya, also, is just this.”

The second verse talks about adventitious stains and how adventitious purity will be accomplished. It's saying “from 

purifying just whatever are the causes of samsara.” Here we are talking about adventitious stains, they are the stains of 

afflictions that come down to the confusion of the ignorance of self-grasping. It says “by purifying just that thing,” and “that 

thing” we know is the cause of samsara, so how are you going to purify it? You are going to purify it by applying an antidote,

so in the second verse we're talking about a process of purification through applying antidotes, so adventitious purity. Then it

says “that purity itself is nirvana.” What's he's actually saying is that I have already spoken about naturally abiding purity, 
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and then in addition to that you will engage a process of purification, you will use an antidote in order to remove whatever 

are the causes of samsara, and whatever will destroy your ignorance and when you have the combination of these two, then 

you can talk about purity that is defined as nirvana, so it's that thing that we said that you must have the combination of the 

two types of purity. In this process the first purity that is emptiness, is the agent that cuts off adventitious stains, thus 

establishing the second type of purity. 

What it is describing here, it says that purity itself is nirvana, we are talking about truth of cessation here, and we say that we

have applied the antidote, and through that antidote we have eliminated ignorance. What ignorance? The ignorance of self-

grasping. We have cessation, we have truth of cessation here, and you can see that the object of negation is something that 

exists—true grasping exists, we have it, it is there. We are talking about purification that comes through removing stains. 

Stains exist, so the object of negation is something that exists, and it must be removed, it must be purified. Once you 

eliminate that existing object of negation you obtain the state that is called nirvana.

In that text, The Illumination of the Intention (dBu ma dGongs pa Rab gSal), Je Rinpoche first of all establishes that the truth

of cessation is emptiness, he's establishing that the truth of cessation is ultimate truth, and he says therefore you can see from

this that the object of negation of every type of ultimate truth does not have to be non-existent. Then, to support his point he 

is quoting this particular verse that shows that the object of negation is existent. 

In the last line of verse 2 it says “the dharmakaya also is just this,” but actually “the dharmakaya” refers to the state of the 

buddha, so it refers to the state of “complete purity.” According to the terminology that we have here in The Sublime 

Continuum, (1) you have stains, (2) you have partial purity, and then (3) you have complete purity. Once you develop the 

wisdom realising emptiness that acts as the antidote, it will eliminate adventitious stains. You already have the natural purity,

then you're going to have the adventitious purity, and then you are going to combine this with the method of great 

compassion, and this is how you will obtain the state of a buddha that is the state of dharmakaya. So the state of dharmakaya 

is yet another step beyond that, it is something additional.

As we can see in the first verse it is talking about natural purity, in the second verse it is talking about adventitious purity, 

and the term that is used is “reality” or “dharmadatu,” it refers to the emptiness. As you can see he's already making the case 

of two types of reality. One is the reality of the natural purity, and the other one is the reality of the adventitious purity, and 

it's only after you combine these two that you can start talking about having the truth of cessation where you have abandoned

some measure, any measure of those adventitious defilements. Then the remaining verses are there because from that point 

onwards he begins explaining that state of purity and impurity where you are combining both of them and you have removed

some measure of stains.

Then comes verse number three, 

“Just like the essence of butter is not apparent

When it's mixed with milk,

Similarly, the dharmadatu is not seen

When it's mixed with afflictions.”

This comes as a response to the question that arises, if we all have this dharmadatu, how come we're not aware of it? How 

come we don't see it? Why is it that we don't see it? He says when it's mixed or obscured you don't see it. 

It gives the explanation by means of this analogy or the example of the essence of butter. So it says when you have the state 

of milk the essence of butter is actually in there, it is right in there, but you cannot see it, all you can see is milk at this point, 

but the essence or the potential of butter is right there. It says similarly the dharmadatu is not seen when it is mixed with 

afflictions. We have all these afflictions, predominantly the affliction of true grasping, but also we have true appearances, we 
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have all sorts of things, and those things they keep deceiving us, they fool us, they obscure our vision, they do not allow us to

see reality exactly as it. So we cannot actually see what is there. 

So sentient beings, or anyone in our case, cannot directly see the emptiness of the mind. 

Then the next verse, number 4, it says

“Just like the essence of butter becomes stainless

Due to thoroughly purifying the milk” 

and what we understand here is the purification of the milk is the process of churning the milk, so you keep churning the 

milk and eventually you can see butter materialising there in front of your eyes, so suddenly the essence of butter or butter 

itself becomes manifest. Prior to that purification you couldn't see it, it was not apparent, but it becomes apparent to you 

through a process of purification. 

“Similarly the dharmadatu becomes totally stainless

Due to thoroughly purifying afflictions.”

“Due to thoroughly purifying afflictions,” you are applying the antidote and the antidote has the power to purify afflictions. 

What afflictions? All sorts of afflictions, but mainly the ignorance of self-grasping. Through the process of applying the 

antidote you obtain adventitious purity, and you increase that level of adventitious purity to the point where it becomes 

totally stainless. “Totally stainless,” it's a very emphatic term here it means complete purity, you have completely got rid of 

those adventitious stains. It's very interesting because at the first part, or earlier, earlier in verse 3 it is using the verb “to see,”

so you're expecting it to say here “once you are purified you will see it” on verse 4, but verse 4 actually says “it becomes 

totally pure,” totally stainless. What we understand from that is not only will you see it, but also at that time it will be 

thoroughly purified, it will be stainless. So, both seeing, and then seeing it in a state of complete purity, complete perfection, 

this is when you will see it, this is when it will become manifest. Here he is talking about the truth of cessation. It is a 

combination of naturally abiding purity and adventitious purity that you have obtained through the effort of purification, and 

when you have reached that stainless, complete, totally stainless state you have obtained the dharma body. 

What it is saying here, is that we are discussing the emptiness of the mind. The emptiness of mind is a subject that is very 

obscure to us. We don't see it, we don't understand it, we're not aware of it. Especially when we are at this level where we 

have the mind with stains. When you have a stained mind you are not capable of seeing or perceiving, understanding the 

emptiness of the mind with stains—the emptiness of the mind. But, when you come to the point where you actually cultivate 

the antidote, and “cultivate the antidote” here means you have direct realisation of emptiness, so when you have direct 

realisation of emptiness what is happening at this point? There are two things happening. One thing is that you are directly 

seeing the emptiness of the mind, and the other thing is that, that emptiness of the mind is the antidote, that at that point it 

has the power to eliminate all those adventitious stains. So you are seeing the emptiness of the mind, and that emptiness of 

the mind has the power to destroy, eliminate, reduce all of those stains. It cuts through, in emptiness, or through emptiness, 

you cut through, you eliminate, you sever those adventitious stains.

So we elaborated a little bit, as an introduction. We can go back to the text now.

As you can see, we have of the four versus, which is the beginning of the Praise to Dharmadatu by Master Nagarjuna, and 

then we have a little bit from the commentary. The commentary is composed by great Sakya master called Rongdon, so this 

is where this is coming from. 

We continue with the next verse, it's the verse that is the teaching the principle of being omnipresent. First of all it will teach 

it in a brief way: 
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“Just us without reflection space itself is established for all, similarly the sphere of the stainless essence of 

mind is omnipresent.”1

From the list of ten principles “omnipresent” is the eighth one, and omnipresent, it means it goes to all, it engages all, it 

pervades all, so it's saying that the essence of the tathagata actually pervades every occasion of being, every being has the 

essence of the tathagata. It goes everywhere.

It says “just as without reflection space itself is established for all.” The one that is without reflection is the space. Space 

pervades everything, automatically it exists everywhere. It's not the case that space will have a reflection, say “I'm going to 

spread over here in this area, but I am not going to spread over there,” so space does not have this reflection or partiality, or 

anything like that, it just automatically pervades, without reflection, without conception, it's non-conceptual, it just 

automatically pervades everywhere. Just as space pervades automatically without conception everywhere, similarly it says, 

the sphere of stainless essence of the mind is omnipresent. So, we have here the explanation that space is established 

everywhere, and that means it pervades every type of environment, every type of container. That can be understood as the 

world, the worldly environment, or it can be understood as an analogy for the three types of individuals, and the way that it is

described in the text is that space pervades any type of a pot, whether it is a clay pot, a copper pot, or a golden pot, it will just

pervade every empty pot.

The second part of the sentence, “similarly, this sphere of the stainless essence of mind is omnipresent.” Here he is talking 

about the natural purity that exists since beginningless time. It says this is “omnipresent,” in other words it is found in any 

type of individual, we have these three main categories of individual, so it pervades everyone, just like space that pervades 

every type of container, every type of a pot.

Remember that sentence that we had last week that says “potential subsumed by the six meanings of identity, etc. is taught 

by three names in three contexts.” You can see the meaning of that sentence. We say that we have six meanings or six aspects

there beginning with “identity,” and that thing is presented by, or is talked about with three different names in three different 

occasions, or in three different contexts. We understand here that it is omnipresent, it is present for all, it pervades all, it is 

found in every type of individual, but according to the state of the basis, and the basis here is the mind, depending on 

whether the mind has stains, or has some partial purity, or it has complete purity, according to the occasion we are attributing

different names to the nature of the mind, however the nature or the identity of the mind itself is the same. It is the same for 

everyone, it is found in everyone without any differentiation, or distinction, and so forth. However, we do make a distinction,

it's a cinematic distinction, we want to use different terms when we are describing different occasions, or according to the 

state of the mind. 

You can see we have something that is omnipresent, it pervades everyone, and that is the general characteristic. From the two

types of purity it's the natural abiding purity that is the general characteristic, and it's found in everyone, because adventitious

purity is not found in everyone. Adventitious purity is only found for those who have reached the level of an arya and 

beyond. Those who have partial purity up to those who are totally pure or totally purified buddhas. Adventitious purity is not 

a general characteristic. It is specific, it is only found in some.

Then the extensive teachings:

“The general characteristics of that (potential) pervade all (1) faults, (2) qualities, and (3) final (qualities) as 

space (pervades) aspects of form which are (1) inferior, (2) medium, and (3) supreme.”2

1  <<136>>  (pp.  99  for  root  text  and  Asanga’s  commentary, and  pp.  369  for  Gyaltsap’s  commentary)  in  Bo  Jiang's
translations.

2 <<137-9>> (pp. 100 for root text and Asanga’s commentary, and pp. 370-1 for Gyaltsap’s commentary) in Bo Jiang's
translations.

© 2018 Basic Program – Vajrayana Institute pg 7 Sublime Continuum with Geshe Samten 
SC_2018_22



It begins by saying “the general characteristic,” so what is the general characteristic? It is the essence of the tathagata, it is 

the sphere of purity, in other words it is the naturally existing purity. That naturally existing purity exists in all occasions, it 

exists for all types of beings. It exists for ordinary beings, it exists for trainee aryas, it exists for complete buddhas. In that 

sense we can see that it is the “general characteristic” as we have explained it, and it says here “the general characteristic,” it 

is “general” because it pervades everything, so definitely refers to natural purity. 

Then it says “that thing pervades all faults, qualities and final qualities.” “Faults” here refers to the faults that we have when 

we are at the level of ordinary beings. When it says it pervades all faults, it pervades all those who possess fault. The next 

one, it pervades all those who possess qualities. So are trainee arya bodhisattvas who possess some qualities. It also exists, or

it pervades those who have the final qualities which are the complete buddhas. So you can see, it's the general characteristics,

it pervades every type of being. 

Then comes the example, and it says the general characteristics pervades this, this, and this, just as space pervades aspects of

form which are inferior, medium, and supreme. “Aspects of form” here are different types of container. The inferior is the 

one made of clay, the medium is the one made of copper, and the supreme is the one made of gold. Space will pervade every 

type of container.

It says here space pervades the different types of containers, but what we understand is that the nature of that space is exactly

the same, the nature of space is the mere absence of obstruction, so that nature of space is not going to change according to 

the quality of the material of the container. It's not that the mere absence of obstruction within the golden vase is different 

from the mere absence of obstruction within the clay vase or in the copper vase. That quality, that nature is exactly the same, 

however we do make the differentiation, and we say “the space inside the golden vase,” “the space inside the clay vase,” “the

space inside the copper vase,” but the nature is the same.

We say just like this example of space within the different types of containers, similarly the emptiness of the mind or the 

dharmadatu is the same, there is no distinction in terms of its nature. It is just the lack of inherent existence, the identity, this 

is what we're talking about, however it is not the same in terms of the basis because one basis is a basis that possesses all the 

stains, the other basis possesses some stains, the third basis has complete purity, so ‘the emptiness of the mind with stains’ is 

not the same as ‘the emptiness of the mind of partial purity,’ which, again, is not the same as ‘the emptiness of the mind with 

total purity.’ The nature is the same but we're not saying that those three things are the same.

What we're saying here is that suchness, which is emptiness, is the same quality, has the same identity, but we do make a 

differentiation from the point of view of the basis of that emptiness. One basis has all the stains, and another basis has partial 

purity, and the third basis has complete purity. So the bases are very different. For that reason we use different terms. We 

have the emptiness of number one, the emptiness of number two, the emptiness of number three. In terms of nature we want 

to stress that they are not different, however in terms of their bases they are vastly different, so those three things are not the 

same.

We continue with the next verse, and the next verse is dealing with the next topic, number nine, which is “non-

transformation.”

“(Mind with) fault, possesses (1) adventitious (stain), (2) qualities, and (3) essence. Therefore just as, initially 

(the mind is empty), similarly later it is non-transforming suchness.”3

It begins by saying “mind with fault.” The mind of that possesses fault is the mind of an ordinary being. It possesses what 

type of faults? Adventitious stains. Because the basis, the mind, possesses those faults, the emptiness of that mind is called 

3 <<140-1>> (pp. 100-1 for root text and Asanga’s commentary, and pp. 371-3 for Gyaltsap’s commentary) in Bo Jiang's
translations.
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the mind of the emptiness with stains. This is the starting point. The mind begins as being a mind of fault, and it possesses 

adventitious stains, and then it says “qualities.” Qualities are something that you begin to obtain when you reach the level of 

a trainee arya. So, from the point that you begin abandoning certain afflictions, starting with seeing-abandonments and then 

progressing to meditation-abandonments, whatever is the measure that you can abandon, however much you abandon, that 

much of qualities you are going to develop. Obviously, now he's talking about a different stage, a different occasion, a 

different type, a different basis, a different type of mind, it is not the mind that has all the stains, it is a mind that has 

developed some qualities. 

Then it's talking about essence. “Essence” here can be understood as being the final qualities. The final qualities are obtained

when you have eliminated all the stains with the seeds and their imprints. Obviously this essence of final qualities is found in

the buddha. 

There is another interpretation of this word “essence.” The word “essence” there indicates the nature of things, and indicates 

the nature of two things:

(1) The nature of qualities, those qualities are suitable to be generated. We don't have them but qualities can be generated. 

And the other one, 

(2) the nature of those stains. The nature of the stains is that they are suitable to be removed. It says you begin with a mind 

that has stains, you develop along the path, you become an arya, you gain some qualities, and because you have this nature 

that qualities can be generated, and stains can be removed, you can reach the state where you have all the qualities at the end.

Because it begins the sentence in this way, obviously, naturally the doubt arises: “this suchness of the mind, the emptiness of 

the mind changes. Initially it is emptiness of the mind with stains, then it becomes the emptiness of the mind that has some 

qualities, and then it becomes the emptiness of mind that has every possible quality. So, there you go, it changes. The nature 

itself changes.” And we say: “No, there is no such fault, because, actually, it is non-transforming. The suchness or the nature 

of that thing is not transforming.”

If we look at the second part of the sentence, it says, therefore just as initially the mind is empty, just as it was in the 

beginning—what was there? What's the nature of that thing? It is natural purity. It has the nature of being empty of true 

existence, so just as it had that nature in the beginning, similarly later on, as well, it will have the same unchanging nature.

They say the example for this that of sky or space. He says, in one phase you a lot of clouds, and then in another phase, you 

go later on, you look up, and you see there are no clouds at all, but the nature of that space is the same. It was the same in the

beginning, it remains the same later on.

Then the next question that comes is: “How come here we're talking about the emptiness of the mind but initially it is in a 

state that has no qualities at all? Initially it's emptiness of mind without qualities, and then we end up talking about the 

emptiness of mind that has all the qualities. How is that possible?” We say:  “It is similar to the example of a jewel.” When 

you first find a jewel you do not see the brilliance, the light and the colour of that jewel. It is encrusted with dirt, with filth, it

might have different layers on it, but once you clean it, and you rub it, and you remove all these things that are encasing the 

actual jewel, then you can see the light and the clarity and the sparkle of that gem, but the nature was there from the 

beginning. It's just that it was obscured, and you couldn't see it.

Other similar and suitable example is the example of pollutants in water. The nature of the water is the same, and the nature 

of the water is clean and pure, but then you have pollutants that are added. So what do you do? You just put some filter and 

you remove the pollutants. The pollutants are removable. The nature of the water is clear, from the beginning, whether it 

seems to be murky or whether it appears to be clear. From beginning to end the nature is the same.  
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All right, we stop here for tonight. 
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